Mirashi and others, Sircar appears to have taken a more timorous standpoint, for in his Epigraphical Glossary of 1966, 5 he accepts both meanings of pādānudhyāta: 'meditating on the feet or favoured by the feet of.' However, he notes that in some rare cases, the word pāda is omitted (and then what can be meditated upon?). He also remarks that the substantive anudhyāna is a synonym of anugraha, i.e. 'favour ', 6 and that parigṛhīta ('accepted') is sometimes used in place of anudhyāta, 7 referring to the selection or acceptance of a succession or an appointment or receipt in one's favour. 8 The only example given by Sircar in which the meaning seems to be 'meditating on the feet of ' without any ambiguity is the compound mātā-pitṛ-pādānudhyāna-rata 'engaged in thinking of the feet of ', which has a different compound structure. 9
Sircar 10 also draws attention to the fact that Mallinātha glosses anu-dhyāwith anugrahin his commentary on the Raghuvaṃśa, which indeed uses the word in the meaning 'to favour, to bless'.
Without considering these important remarks made by Sircar and his examples, 'meditating on the feet of ' continued to be used ubiquitously in translations. 11 More-5 Sircar, 1966 , p. 224. 6 Sircar, 1966 , p. 24. 7 Sircar, 1966 For similar remarks, see also Sircar, 1965, pp. 349-51 , observing that tat-pādānudhyāta later would take the place of tat-parigṛhīta. This observation was echoed by De Casparis, 1979, p. 120. 9 See Sircar, 1965, p. 349 citing EI XXVIII p. 277 . This inscription from Orissa is dated by Sircar ad loc.
around the end of the tenth century. 10 Sircar, 1965, p. 350 note 1 citing Mallinātha ad Raghuvaṃśa 17.36. 11 Although Sircar seems to have adopted this interpretation in his translations, he always maintained 3 over, in a more recent study on courtly culture in early medieval India, a whole paragraph is devoted to the analysis of how the focus on feet developed into a language of power. This analysis also includes references to men 'meditating upon ' (anudhyāta) the feet of parents and overlords. 12 To illustrate the act, the famous Varāha image of the Udayagiri caves is evoked, where, according to the author, 'a seated figure, perhaps a Sanakānika prince sits meditating on the feet of a Gupta emperor, represented as Viṣṇu's boar incarnation.' 13 Not only is the interpretation of anudhyāta problematic, as we shall see, but we have also failed to identify any person on the panel who actually concentrates on or even glances at Varāha's feet, no matter how close they may be to them. The same is true for the sixth century relief from Deogarh, analysed on the subsequent page of the study.
In the absence of any early graphic or iconic evidence showing subordinates or sons clearly meditating on their lords' or fathers' feet, it does not seem unwarranted to take up the question of what exactly pādānudhyāta means. That the interpretation of this expression is not unproblematic has recently been pointed out by O. von
Hinüber. 14 In what follows, we hope to show that no meditation is implied, and we the alternative in brackets: 'who meditated on (or was favoured by) the feet of '. See e.g. EI XXXVIII, p.
210. 12 See Ali, 2004 Ali, /2006 This interpretation is based on Willis, 2004, p. 48ff ., who points out that Varāha may represent both Samudragupta and Candragupta II. 14 See Hinüber 2007, p. 185ff ., who calls it a difficult expression and refers to some milestones of the controversy in note 10. He also draws attention to the fact that one should examine its usage depending 4 shall also attempt to define the particular meaning of this term in some contexts. Since most early occurrences date from Gupta times 15 and the expression may have spread from Gupta usage, we shall concentrate on the evidence of Gupta and some Vākāṭaka inscriptions, and for parallels we shall occasionally turn to slightly later inscriptions.
First of all, it must be noted that standard dictionaries do not support the interpretation of meditating on the feet of someone. Although Apte's dictionary does not list the compound as a separate entry, he assigns the meanings 'to think of, muse, consider attentively' and 'to wish well of, to bless, favour' to the verb anudhyai. He mentions meditation and religious contemplation only in the case of the substantives anudhyātaand anudhyāna-, and does not consider epigraphic usage as it was pointed out by Hinüber. 16 The Petersburg dictionary is less ambiguous on the question and agrees with our understanding. It defines pādānudhyātato denote 'of whom the feet of this or that person thought' or 'of whom this or that person thought,' 17 adding that it indicates rightful succession in the sense of 'of whom the predecessor had already thought.' 18
The entry also states that the mention of the feet is not important, i.e. probably beon the preceding word and its exact denotation. 15 However, the earliest occurrence is in a Pallava inscription in Prakrit, discussed below. 16 Remarking that the dictionary failed to take into account Sircar's work and Mirashi 1944. 17 An den die Füsse dessen und dessen gedacht haben ... für an den der und der gedacht hat.
18 An den schon der Vorgänger gedacht hatte.
5 cause it is interpreted as an honorific term.
Before considering the inscriptional evidence, it is perhaps of some interest to examine some early literary occurrences of the verb anu-dhyaiand its derivatives, especially because inscriptions and kāvya are so closely related. 19 Both meanings, 'to favour, to bless' and 'to think of, to remember,' seem to be employed from early on.
Kālidāsa uses both meanings, and his usage also shows that both senses can occur in religious contexts or with reference to gods.
Raghuvaṃśa 17.36 (on king Atithi, anu-dhyai meaning 'to favour, to bless'):
ayodhyādevatāś cainaṃ praśastāyatanārcitāḥ / anudadhyur anudhyeyaṃ sāṃnidhyair pratimāgataiḥ. 8 that anudhyaiis hardly ever used in the earliest Pāñcarātra scriptures, the Jayākhya-,
the Sātvataand the Pauṣkara-saṃhitās. 26 Nevertheless, the verb is slightly more often employed in some scriptural sources before the tenth century, such as in the Paramasaṃhitā, 27 although in most later Pāñcarātra texts there are no or very few occur- 26 To be more precise, the Jayākhya has one occurrence, but it is to be found in an interpolated pas- In all these passages, as well as in the earlier literary occurrences, we have not 30 Note that this text has a particularly large number of occurrences of derivatives of anu-dhyai-. 31 The commentary of Śrīdhara Svāmin glosses the expression as follows: anudhyānena paricitaḥ samṛddho. 32 In addition to these lines, there is a passage that mentions the adoration of the feet in particu- Now if we turn to inscriptional sources, in some of the first occurrences of the expression pādānudhyāta, in early Pallava inscriptions, 35 it is commonly preceded by the name of a god or simply 'the Lord' (bhagavat-). 36 The earliest occurrence is in Prakrit, 37
naming Citrarathasvāmin as the god (cittarathasāmipādānujjhātassa), followed, as is done in many other Pallava inscriptions, by the phrase 'devoted to his respected father's feet' (bappabhaṭṭāraka-pādabhattassa). 38 Since the compounds containing the expression pādānudhyāta are never resolved, it is not possible to determine their exact meaning from the context, and Fleet jumps too fast to the conclusion that pādānudhyāta has the same purport as pādabhakata. 39 To resolve the compound, we need to turn to a somewhat later source, the famous Tala- parallel could be cited to show that in similar phrases that denote a lord-servant relationship, pāda is commonly understood as an honorific suffix signaling lordship.
In the Sanchi stone inscription of Candragupta II, an officer called Amrakārdava is qualified as someone whose means of subsistence has been made comfortable by the favour of 'the feet of ' the glorious Candragupta, Mahārājādhirāja (Mahārājādhirāja-śrī-
However, it must be noted that the phrase pādānudhyātaseems to be most commonly used to describe the relationship between father and son, and this usage is at- somewhat longer and usually takes the form of tasya putras tatpādānudhyātaḥ, although alternatives to this did exist, such as the recurring bappa-pādānudhyāta 54 in Nepalese inscriptions for instance. 55 The earliest examples show that the phrase started to be used and became popular in this sense probably after Candragupta II.
Already in some Gupta inscriptions and then more frequently from the seventh century onwards several parallels and synonyms used in the same context show that pādānudhyāta must mean 'favoured by the feet of (i. 1983 n.s 24, 40, 42, 46, 49, 68-9, 75-7, 79-80, 97-102, 106, 108, 109, 116-7, 122, 127, 132, 133 (= etext 134) , 136 ; / Gnoli 44 (= etext 163) 56 See CII 3 n. 12 and 13 for pādānudhyāta / parigṛhīta, and CII 5 n. 8 for pādānudhyāta / pādaparigṛhīta. 57 After Fleet (1888) CII 3 p. 12. In the Mathura stone inscription of Candragupta II in CII 3 n. 4 pp. 26-7, the king himself seems to qualify his own name with this participle. 58 Indeed, they are more likely to be pure synonyms without any important differences in meaning.
pāda before parigṛhīta, in a way similar to pādānudhyāta. 59 This consistent and parallel usage shows that pāda must be honorific and that the past participle is meant to be understood (naturally) in the passive in each case.
Now it can be observed that pāda is less frequently used before parigṛhīta than before anudhyāta. This could be due to the fact that anudhyāta means 'meditating on,'
and therefore the object of meditation needs to be specified. But anudhyāta also occurs without pāda, 60 and the difference of usage may be explained by the less frequent oc-However, if one tries to explore possible differences, it can be remarked that the phrase pādānudhyāta is much more common and thus may have originally implied a relatively smoother transmission of power -which, in any case, never seems to be very straightforward -, while (pāda)parigṛhīta was much less frequent and may have possibly indicated a stronger or more personal choice of the father. For a more convincing but later example of synonymity between pādaparigṛhīta and pādānudhyāta, two inscriptions from the first half of the seventh century of the Nepalese Amśuvarman could be cited. In n. 68 this king is said to be Bappa-pādānudhyātaḥ, while in n. 69 he is qualified by the phrase 'accepted as his favourite by the feet of his father' (Bappa-pāda-parigṛhītaḥ) at the same place in the text. Therefore no meditation on the father's feet can possibly be understood in the first case and the synonymity is complete: both expressions could be simply translated by 'favoured by his revered father.' The same inscriptions also show that a third synonym of these two is anugṛhīta or 'graciously favoured by,' for n. 68 mentions that the king was favoured by the grace of his revered Master, God Paśupati (Bhagavat-Paśupati-bhaṭṭāraka-pādānugṛhīto) using the verb anugrah-. The parallel expression in n. 69 is Bhagavat-Paśupati- gaṇa-paripālita-) or that they were consecrated by them (saptamātarābhisikta--sic). 66 Furthermore, just as both parents can be the source of favour, so too both Skanda and the Mothers bestow privileges upon their devotees: in the Talagunda inscription of Śāntivarman describing the early genealogy of the Kadambas, Mayūraśarman is said to have been favoured (anu-dhyā) and consecrated both by Skanda and the Mothers. 67
As the last example shows, together with some other occurrences, it is by no means necessary for the element pāda to figure in the expression. Yet, in the vast majority of cases the set phrase is pādānudhyāta. What is the exact role of this word then? The simplest answer to this question is that it is an honorific suffix, which reflects reverence to the person it is attached to, and this is how we have treated it so far. However, by adducing a few additional parallels, it is possible to explain the function of this honorific as more meaningful than a mere expression of respect. These images make explicit what is only alluded to in the expression pādānudhyāta, namely that pāda is meant to suggest that the transmission of power from father to son (or between other relations in other contexts) was not due to the father's whim or arbitrary choice, but was considered a reward given to the son for his loyal service and respect. Now to what extent this was true is another question, but in any case, the use of pāda may have signaled service and loyalty, even if the word was destined to become a mere suffix. 72 72 Moreover, not only do the parallels suggest that the longer compounds are synonyms of pādānudhyāta, but they must have also expressed something more than pādānudhyāta (unless we assume that they are just occasional poetic ornaments). Just as in the case of the variations between pādānudhyāta and pādaparigṛhīta, one can observe a certain synonymity, but at the same time it is also important to 25 This connotation of the word 'foot' and foot worship of course go a long way back in Indian history. In his study on the worship of footprints Bakker recalls that the prescription of clasping the teacher's or someone else's feet with one's hands (upasaṃgrahaṇa) figures already in the oldest lawbooks. 73 He also points out that the custom of touching the feet of a revered person 'may have been inspired by the belief that an auspicious potency was transmitted from the feet to the one who embraced them.' 74
The king's foot could even stand for his person, as is seen in a passage from the Raghuvaṃśa, in which king Agnivarṇa shows himself to his subjects by sticking one foot out of an open window. 75 In the conclusion of his study, Bakker raises the question as to why it was in particular Rāma who became first associated with the cult of Viṣṇu's footprints. He suggests that Rāma was the most human of the god's incarnations, and since Rāma was the archetype of the ideal king, his feet were naturally the object of veneration. Thus, although the veneration of Viṣṇu's feet may be traced back to as far as Viṣṇu's strides in the Vedas, it is probably closer related to the veneration of the king's feet. What seems to be a fundamentally religious practice may well go back to court ritual here, just as in the case of the expression pādānudhyāta.
see whether they are used as perfect synonyms (as śaśāṅka is a synonym of candra) or whether they have slightly different connotations. 73 
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A further important aspect of the expression was discussed by Mirashi 1944. He argues on the basis of several examples that it is used when the person named beforepādais no longer alive. As Hinüber shows, there may be exceptions to this rule, which nevertheless seems to hold true in many cases. 76 However, we think that Mirashi's examples do not support his own understanding of 'meditating on the feet of,' although he convincingly argues that, when a different expression is used for a living person, such as tac-caraṇa-kamal-ārādhana-paraḥ 'intent on the worship of his lotus-feet,' the implication is that the successor can still worship his (living) predecessor's feet. Now, we think that a perfect synonym of taccaraṇa-kamal-ārādhana-paraḥ is the unique tat-pāda-paṅkaj-ārādhan-ānudhyātaḥ of the Navasāri Plates cited by Mirashi, where -anudhyātaḥ can also be translated by 'intent on.' 77 But here, -anudhyātaḥ, used exceptionally as a synonym of -paraḥ, is preceded by -ārādhana-, and it is thus not meditation but the worship of the feet that is meant.
Another synonym of tac-caraṇa-kamal-ārādhana-paraḥ is tatpādabhaktaḥ, 'devoted to his feet.' Thus, while the expression pādānudhyāta implies the transmission of power with the consent of the (often dead) predecessor (but without any meditation on the feet), tac-caraṇa-kamal-ārādhana-paraḥ and the like appear to imply the submission of one 76 Although Hinüber 2004, p. 54, lists some counter-examples, he seems to agree with the general validity of Mirashi's idea. 77 The use of anudhyāta in this sense is unique to this inscription and, we think, does not prove that anudhyāta generally means 'meditating on.'
(living) person to another.
Finally, given the courtly origins and the dominantly royal usage of pādānudhyāta with the meaning outlined above, the traditional translation of 'meditating on the feet of ' with its religious connotations is somewhat surprising. What prompted such a grammatically, but especially historically, unnatural translation?
The answer may be that most scholars simply followed the first translations by Fleet without questioning his interpretation. However, some debate did arise around the problem, as Mirashi's article suggests, 78 who defends Fleet's choice with more ardour than examples. Thus, several scholars seem to have chosen Fleet's interpretation deliberately, against the arguments of Sircar or others.
Therefore, it seems to us that what we are dealing with here is more than a case of blind followers. A few common misconceptions about Indian history must have also contributed to this and some similar misunderstandings of common expressions.
First, the general idea that everything in India is religious and even spiritual must have played a role. Second, a particular manifestation of this idea, namely that kingship is always religious and the king is a god, must also have given ground to such misinter- Concerning the epic period, Hopkins also shows that, in the same epic account, the statement is that a king "is" the god and that he "is like" the god, thus the two expressions are interchangeable. 82 Furthermore, he cites a passage 83 to demonstrate that according to the Rāmāyaṇa it is only the king's supernatural goodness that makes 79 Hopkins, 1931; Lingat, 1967, p. 232 . It is beyond the scope of this paper to consider all the arguments on this subject. For some relatively recent treatments, see Kulke, 2001 and Bakker, 1992 and 2002 . Note that none of the Gupta kings, nor those in the epics, claimed to possess those supernatural traits that define a god, as pointed out in Hopkins, 1931, pp. 314-5 : 'real gods do not wink or sweat or get dusty or touch earth as they walk, or cast a shadow, and their garlands never fade; and, apparently, real goddesses do not weep or sigh.' 80 Hopkins, 1931, p. 313 81 For the 'dichotomy between king and kingship finds little support in the Indian epic. ' Pollock, 1984 , p. 524. 82 Hopkins, 1931 , p. 313. 83 Hopkins, 1931 29 him a god, and not his simply being a king: "They say a king is human, but I respect you as a god, on account of your conduct endowed with dharma and artha that people recognise to be more than human." 84
Although Pollock rightly observes that 'reading Vālmīki's poem, one gets the impression that the doctrine [of the king's divinity] is one in the making,' 85 this impression certainly does not imply that the king was indeed seen as a god in the Gupta period. Pollock himself emphasizes that no cult of king-worship can be inferred from this, only the king's protective role and his responsibility for the welfare of his people were comparable, and more and more often compared and assimilated, to that of Viṣṇu. 86 While there may be a close link between king, god and temple, 87 their strong interrelation is typical of a later period, and cannot be projected onto Gupta times and expressions.
Moreover, it seems that Western research has tended to concentrate upon sources such as the Manusmṛti, which explain and justify divine kingship, while ignoring others, such as the Nāradasmṛti, which betray that the king's divine nature was not self-84 Our translation. 2.95.4 in the critical edition, Bharata speaking to Rāma: rājānaṃ mānuṣaṃ prāhur devatve saṃmato mama / yasya dharmārthasahitaṃ vṛttam āhur amānuṣam // Hopkins adds that the expression "they say" is 'certainly an indication of popular opinion.' 85 Pollock 1984 , p. 523. 86 Pollock, 1984 
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implications. Indeed, the concept of lordship as kingship on the one hand and as superiority of the divine on the other seem to have evolved in a dynamic interaction throughout centuries. Our contention is simply that this dynamism is often described as a one-directional process, supposing that the divine is the origin and model for the king, whereas it seems that kingship also served as a model and source for the way in which a devotee sees his divine lord. 98
To conclude our remarks, we could summarise our propositions in four major points.
1. As our study shows (we hope), the expression pādānudhyāta is wrongly translated as 'meditating on the feet of,' both because the past participle should not be understood in the active sense and because such an understanding implies a (religious) practice that is not attested at the time of the appearance of the compound. The correct understanding appears to be 'favoured by the feet of,' where 'feet' is an honorific, the whole expression meaning 'favoured by the respected.' At the time of the first occurrences of this phrase and then probably for a number of centuries, this implied a delegation of power, whether from gods to kings, from overlords to lesser kings, from 98 This phenomenon has already been analysed by Kulke 2001, p. 11, in the context of legitimation of royal power, remarking that cults and gods at pilgrimage centres became more and more 'royalized' from as early as the sixth century: ... 'the daily performance of the rituals and the great annual festivals of the "royal deities" -with all their royal paraphernalia and exuberant wealth -became the best and most visible legitimation of royal power and wealth of the "divine kings" on the earth.' kings to inferiors, or from father to son in the transmission of kingship. The expression has thus a function that goes well beyond a mere devotional aspect, 99 legitimising the practically always male-to-male transmission or delegation of power. 100 In this sense, pādānudhyāta is often a mere synonym of (pāda)parigṛhīta.
2. The religious meditation on the feet of a god cannot be the original meaning or implication of this phrase, for such practices seem to be mentioned only in texts of a much later date. 101 We propose that it was often rather the servant-lord relationship as it was seen and experienced in the royal court or elsewhere that influenced the imagery of the devotee-god relation. Of course, the two must be seen as interacting.
3. The honorific pāda implies perhaps more than simple respect. Although the expression became formulaic very soon, some connotations of the 'feet' were perhaps not fully lost. It may have suggested that the transmission of power was a reward of loyal service to the king and that it involved a hierarchical relationship. In this sense, perhaps it meant, at least initially, a favour of a different kind compared to parigṛhīta.
The latter could possibly imply or was meant to imply a more personal choice of the previous king. The fact that Candragupta II is quite systematically described as being parigṛhīta may implicitly signal that his succession was not unproblematic. 99 On the way in which many formal relations were expressed in affective terms in classical India, see the excellent study by Ali, 2004 Ali, /2006 This function has already been remarked by many studies, including Sircar, 1966, but without changing the traditional translation of the expression. 101 In this, we take a more categorical standpoint than Sircar, 1965 and 1966. 35 4. The expression pādānudhyāta has long been misunderstood partly because of the silent supposition that kingship is dominated by its sacred or divine aspects. However, in our opinion the king was not considered a god, and he was certainly not seen as a divine being in the Gupta period, even if there can be shared features of a god and the king. Just as there was a shift from the vision of dharmic to divine kingship in Vidarbha (where the Vākāṭakas did not claim to be divine but prided themselves on dharmic human qualities, whereas the Yādavas seven centuries later asserted the divine nature of kings claiming to be part of the transcendent divine incarnate), 102 so too, it seems to us, the expression pādānudhyāta did not imply religious devotion to the king in the beginning, but came to be associated with it after the tenth century, and even then, perhaps only occasionally. It is to be hoped that this reconsideration of the traditional translation of the expression pādānudhyāta, together with other revisions of traditional interpretations (such as the one concerning the meaning of paramadaivata), shall contribute not only to a more correct analysis of inscriptional sources, but also to a better understanding of the nature of kingship and the delegation of royal power.
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